This extract is intriguing on many levels. First, it commemorates the vigour of Chinese youth despite concurrent fears in the colony over 'the superfluous energy of Straits-born Chinese'. 3 Was it because these youths were acting within the colonial-sanctioned framework of Scouting? Second, the extract above draws attention to the ways in which youth movements facilitated the increasingly visible participation of the young in key international events. But perhaps the most arresting aspect of this report is the positive and glowing support of female participation at the front-lines. We should note that an adolescent Girl Guide is the leader of this gender-mixed group of Scouts and Guides. We note further that these girls had even engaged in combat. How, then, can we reconcile these examples of youthful feminine agency with contradictory conventions in the interwar period, which dictated that Chinese girls were 'not allowed out […] had to stay at home and were not seen'? 4 This paper argues that transnational youth movements such as Guiding opened up space for alternative expression and forms of girlhood and womanhood for indigenous girls and women in British Malaya. 5 Initially established in Britain in 1910, Guiding quickly extended its reach beyond the metropole. By 1917, women educators and church workers, inspired by Guiding's development and impact in Britain, had already inaugurated the movement in Malaya. 6 As Guiding grew in strength and importance in Malaya, the movement introduced alternative social and cultural references of concepts such as the body, leisure activities, 'proper' womanhood and age -all of which had bearings upon indigenous girlhood.
The flow and exchange of ideas concerning 'proper' girlhood and activities for Malayan girls were not one-directional, however. Guiding's perspectives on 'proper' girlhood were also open to interpretation and used as tools by Malayans to further their own purposes and aspirations.
In adopting a transnational approach concentrating upon the flows of ideas on girlhood through Guiding in Malaya, this paper adds to extant literature on gender and colonial studies.
In the first part of this essay, our study of Guiding's impact on concepts of 'proper' womanhood and girlhood contributes towards our understanding of power relations between colonials and colonised in Malaya. Specifically, this section analyses colonial aims of introducing and positioning Guiding, a 'western' activity for girls, as an 'emancipatory' and a 'wholesome' activity juxtaposed against other 'unsavoury' and traditional 'oriental' forms of indigenous girlhood. In doing so, this essay extends and builds upon the work of researchers such as Janice Brownfoot, who has argued that women educators (or 'sisters under the skin', as Brownfoot puts it) used Guiding to 'emancipate local girls within a "traditional" framework by schooling them to be competent, healthy future wives and mothers, able to run hygienic homes'. 7 However, this essay differs from Brownfoot's analysis by underlining that these colonial uses of Guiding were considered by some communities in Malaya as a 'tentative to penetrate into the social and economic lives of the indigenous population', 8 as well as an encroachment into the domestic spheres of Malayans. Power relations between colonials and colonised, as well as amongst indigenous girls, were also negotiated through Guiding. As the oral histories of indigenous Guides in our second section illustrates, Malayan Guides asserted themselves as the equals of European or British Guides/Guiders through Guiding. Through their status as Guides, some indigenous girls also positioned themselves as elites vis-à-vis their contemporaries who did not have the opportunity to become Guides.
Our focus on the negotiation and construction of girlhood in Malaya as transnational processes further allows us to delve into a more nuanced analysis of the similarities and differences between gender norms and women's activities amongst colonial and colonised girls in Britain and the colonies. Consider, as case in point, Guiding's introduction of 'mothercraft' and its impact upon indigenous girlhood in Malaya. While scholars have asserted that these elements of guide training were locked within a '"traditional" framework' and that in contrast, some '[British] girls wanted adventure, not "home training"', 9 the oral accounts of indigenous Guides challenge these viewpoints as indigenous Guides interpreted and considered 'mothercraft' not as a form of 'traditional' training, but as one of the many 'skills' or 'proficiency badges' which they could earn to prove their 'efficiency'. The label 'traditional' also becomes problematic in the colonial context as Guiding's 'mothercraft' training in equatorial Malaya consisted of non-conventional/non-traditional instructions such as preparing 'English tea' with tea cosies and the 'British style' of bed-making with several sheets -even though most Malayans slept on mats in the equatorial heat of British Malaya instead. 10 Seen in this light, the use of a transnational approach -one encompassing the perspectives of indigenous girls -thus leads us towards a more careful and nuanced analysis of Guiding's programme of 'mothercraft' in its broad reach and 'pervasive appeal across British imperial culture and throughout the empire.' 11 The connections between Malayan Guiding and transnational events are further explored in the third section of this paper. This section discusses Malayan Guiding's development amongst girls of different ethnicities by analysing the movement's connections with international political developments, such as World War II and the rise of Communism in Southeast Asia. In particular, this section concentrates upon Malayan Chinese girls as a case study to illustrate the unevenness of Guiding's influence amongst indigenous girls of a 'disaporic' and multi-ethnic Malaya. Some of these regional politics complemented the changes that Guiding brought to Malayan girlhood. In other circumstances, however, these events also challenged the ideals or values that Guiding aimed to inculcate. Through these many ways, I argue, Guiding thus proved itself to be at the heart of negotiations and conceptions of femininity and indigenous girlhood in Malaya.
'Emerging from their seclusion': Colonial girlhood(s) and the introduction of

Guiding in Malaya
Guiding's establishment in Britain in 1910 had an immediate ripple effect throughout the empire. In British Malaya, colonial society was quick to follow the movement's developments at 'Home' in the metropole. Some thus declared their desire to 'unblushingly commend' Guiding as an '[object] to be supported'. 17 Official endorsement also came in 1920 when the Foreign Office urged that '[a]ll possible encouragement and support' should be given to the Guide movement in order 'to foster a greater spirit of solidarity amongst the British communities in foreign countries and to make British ideals more generally known and appreciated by foreign nations'. 18 Other than the target of creating useful 'citizenesses' and propagating British ideals for the purposes of empire, many also supported the movement because it represented a 'British ideal' of girlhood that was 'modern' and 'progressive'. To them, Guiding's 'western' or British version of girlhood was 'emancipatory', whereas indigenous girlhood was juxtaposed as 'conservative' and 'shackled by age-old traditions and customs.' 19 One example of this colonial-positioning of British/Guiding's version of girlhood as 'modern' and superior can be seen from their use of quasi-technical terms such as 'mothercraft' and 'domestic science' to describe Guide training. 20 In relation, colonial assumptions that Guide training in 'mothercraft' would liberate indigenous girls because it 'would at least be teaching the present generation how to look after their homes and babies ', 21 presupposes that indigenous women were incapable of doing so themselves. For these reasons, Guiding's advocates stressed the value of introducing 'a movement so wholesome, absorbing and useful' because 'a broader and healthier view of life and its possibilities is at once opened up.' Indeed, colonials were alarmed that Malayan children were both physically and sexually at risk because they could be forced to become child prostitutes, bondmaids, or 'mui tsais', 26 as well as child brides or 'child-mothers'. When some indigenous girls in the Malay States were unable to join the movement due to technical obstacles such as Guiding's proviso that girls had to be British Subjects, pioneering Guiders assisted the training of indigenous leaders and units which later independently mushroomed in vernacular schools throughout these states. Others persuaded parents not to 'run away with the idea that the Girl Guides are pert young persons who look out for strangers' -as 'amongst the Girl Guides they were teaching mothercraft, teaching the girls to look after children, their health, and above all, their moral training.' 44 Although colonials and Guiders took pains to convince indigenous parents of the benefits of Guiding's 'modern training', certain parents remained hesitant because some activities purportedly beneficial for future womanhood clashed with indigenous notions of age-appropriate activities for girls at their physical stage of life. These activities did not only include stereotypically 'masculine' physical tasks such as drills, sports and exercise. 45 Parents considered various aspects of Guiding's 'modern feminine training', such as the use of sewing machines, to be physically debilitating and age-inappropriate because the machines implicitly 'excited' or stimulated sexual precocity in girls. Segeram explains:
In former days, ten-and-a-half to about thirteen were the very crucial years in a girl's life, [ Segeram's account draws our attention to another manner in which Guide training ran contrary to local conventions on the (female) body and age-appropriate activities. Since girls usually first enrolled as Guides at this particular age (ten to thirteen), Guiding directly competed with other traditional paths of girlhood such as 'child-marriages', which were often sanctioned by local religious beliefs that determined puberty as the threshold for womanhood Commissioner encouraged parents to let their daughters become Guides so that they could be taught 'mothercraft' -according to the Commissioner, Malay girls could 'learn to be good wives and mothers so as to make their homes more secure and cut down the high Malay divorce rate' which was believed to be linked to the prevalence of child-marriages in the colony. 48 In this way, Guiding gradually introduced not only new concepts of girlhood and age -its agenda of "mothercraft", as discussed earlier, was also (re)interpreted and appropriated by some Malayans for the interests of their community. Commissioner of England] wrote back a letter to apologise. 56 Chan's choice of words is particularly illuminative. First, we observe that even as late as the 1960s, some Guiders felt they were treated as 'second grade' despite the movement's nonsectarian claims. Yet, importantly, Guides such as Chan were able to rise through the ranks and were even able to use their experience in Guide training (note her expressions: 'I learnt that when I was a Guide') to assert her authority ('so I wrote a report and they were satisfied'; 'I laid out every point and said: "Now, you tell me […]"'; 'she wrote back a letter to apologise') within the organisational framework of Guiding.
The Girl Guide uniform was another aspect of the movement which attracted Malayan girls. As Myna Segeram puts it: 'I wanted very much to be a Brownie […] they were playing games, they were singing, they had a uniform on and that really got me.' 57 Her choice of words reveals the priority and importance of the uniform in comparison to the other allures of the movement. Through the recollections of other Guides, we also note that the uniform was important because it made local Guides feel important -or, as one Guide put it, 'somebody grand'. 58 Myra Cresson, a Eurasian Guide in the 1920s, recalled her childlike excitement:
[W]hen we had this Girl Guide uniform -this Brownie uniform -we thought it was fantastic: Oh! We were somebody grand, we were always looking forward to be dressed up […] When you come to think about it you'll laugh instead -these big shore hats turned up one side, we had stockings and we had these big sand shoes [...] when we came home it [our feet were] all stuck to this rubber -oh it was horrible -Ah!
[But] sure, we loved our uniform, we thought we were grand […] 59 Indigenous girls regarded Guiding to be exclusive as not every girl had the chance to become a Guide. In the case of girls who did not become Guides, sources indicate that .] now that I look back, I feel that we were privileged because we were able to do a lot of things that they weren't able to do. 61 The accounts above also demonstrate that Malayan girls were aware that Guiding and tennis' through the movement. 63 For these Guides, the movement had empowered them to reach goals which would have otherwise been unattainable.
In relation to the above, some Malayan Guides also believed that Guide activities made them stronger women. Through Guide training, they could be 'proud to be a woman,
[for] you are able to look after yourself and others -not necessarily being envious that the males, the boys, had all the privileges -[as] you could make a stand for yourself and enjoy living.' 64 Indeed, it is striking that indigenous Guides saw the movement's goals of teaching girls to be 'home-keepers and mothers' not as limiting them to 'female subordinate roles' -but simply or quite practically, as one of the many training opportunities for them to 'prove their efficiency and climb up the Guide hierarchy. As Segeram elucidates, 'it was grand that in Guides, we were taught how to sweep and how to dust [and] how to wash clothes -[it was] all part of our training, our proficiency badges.' When questioned if the Guides were thus conforming to 'female subordinate stereotypes' because of the emphasis on 'good housekeeping', Segeram interjected: 'that wasn't the idea in our minds, as girls, when we joined. You got that badge, and that other badge, so you were efficient in that. It's a proficiency badge -that means you're proficient in it.' To Guides such as Segeram, it was thus the act of obtaining a badge and recognition, as well as proving one's capabilities (proficiencies) which mattered. Furthermore, Segeram adds:
[Homemaking] wasn't the only quality we emphasised. We emphasised also the outdoor [...] Although some people sort of looked at us and said: 'Now, those are the tomboys going about', there were others who said, 'Well, they are not doing anything bad -it's much better doing that rather than going to a cabaret or something like that.' So there were people who were getting a bit more broad minded and now, of course, it's the accepted thing that a Guide -that a girl -can just go off on her own [ Her experiences also reveal to us how some indigenous girls saw Guiding retrospectively as a propeller of 'broad-mindedness' and 'feminism' in the colony. As Segeram emphasised, members of the public gradually came to defend Guide activities previously judged as 'tomboyish'. Furthermore, her account of how some Malayans commented that 'it's much better doing that [Guiding] rather than going to a cabaret' also reflects her impressions of Guiding's growing reputation as a 'wholesome' activity as compared to other undesirable or 'vulgar' and sexualised forms of girl/womanhood. More importantly, as Segeram highlights in her account, some of these changes in public attitude also extended to other non-Guide indigenous girls. To understand these discrepancies in Guiding's progress, it is essential to keep in mind that many in Malaya largely identified themselves along racial and religious lines. Consequently, ethnic communities in Malaya had different motivations, attitudes and interests in Guiding and girlhood at large. Furthermore, the 'diasporic' nature of some important Malayan towns (such as Singapore) also meant that the various ethnic communities were intimately aware and connected to Malaya's bigger and more influential regional neighbours such as India, Indonesia (Dutch East Indies) and China -where many had emigrated from. 68 Thus, other than the differences of culture and traditions between these ethnic groups, political events related to India, Indonesia and China also influenced Guiding's growth in Malaya.
World War II was one such event which had dissimilar impacts on indigenous Guides of various ethnicities in Malaya. To illustrate these differences, while the War did not have an immediate repercussion on Malay girls, Malayan Chinese girls were profoundly affected because they were given more freedom, visibility and importance as China became increasingly involved in the War (or the Sino-Japanese War). The seed of evil has been planted.
(Emphasis mine)
The emotive language employed here illustrates the extent of anxieties over Communism's 'evil' subversive effects upon the family unit. In the midst of these uncertainties, Guiders declared they would 'stress the family and international aspects of Guiding.' Guiding was thus flexible and malleable enough to be (re)interpreted and (re)appropriated by adults to direct youths for the purposes of empire, ideology or nation-building. 95 Furthermore, the movement's non-sectarian internationalism meant that colonials could legitimately claim they were equal partners in a sisterhood where colonials effectively played the role of 'Big Sister'. This same understanding also meant that indigenous leaders could also employ youths as ideal ambassadors to represent their new, fledging post-colonial nation-states on an equal footing with other countries upon the international stage. On the other hand, Malayan Guides were more motivated by the freedom that Guiding offered them. Many were interested in the movement's exciting promise of 'a life-time of adventure' and the prospect of gaining recognition or 'proving themselves' through Guiding. In these many ways, we note that Guiding introduced and established alternative visions of indigenous girlhood for different groups and communities in the colony.
While it broke down certain traditions of girl/womanhood, age and the body, the movement also oriented Malayan girlhood towards the direction of internationalism and the transnational agenda of creating a 'universal sisterhood'.
Guiding's transnational agenda and reputation as a credible training method for youths also captured the attention of Malayan politicians in the post-colonial period. Other than the movement's crucial role in 'the tug-of-war' against Communism, 96 local leaders were also keen on the movement's utility as a rallying-point and training ground for half of the Malayan population, which was under the age of twenty-one. 97 In the unsteady political climate of postwar reconstruction and Communist agitation, many also deliberated whether youth would prove to be 'a keg of dynamite or a symbolic dynamo geared to future good citizenship.' Under these circumstances, the Guide movement positioned itself as a leading organisation for youths, stressing that "greater emphasis is being placed on the training of youths than ever before.' 100 It established itself as an incubator for future Malayan leaders and played an essential part in establishing relations with other youths in the region through activities such as Jamborees, which promoted regional peace and cooperation. Through the movement, the Girl Guides continued to be active, visible participants in Malayan social life as leaders and representatives of a strong, dependable force for the future -a position they have attempted to maintain from colonial times into the postcolonial future.
